Magic has a dubious status in Greek and Roman texts as something illegal, occult, private and secret. The bible and the Church Fathers condemn magic as sinful and idolatrous. This negative view of phenomena associated with supernatural practices called magic has become part of the semantic history of the term and the concept 'magic' and, as such, this view is part of Europe's intellectual heritage.
1 As a concept, magic has been contrasted with religion which was given a positive value especially when the religion in question was christianity. Many examples, however, show that the dividing line between the two concepts is not so clear. 2 Despite this bad reputation, there are numerous textual witnesses of 'magic'. Jews and christians have left such behind them, just as adherents of other religions. 3 For those cultures in which magic had or has such a dubious reputation, the study of magic is a search in the shadows and margins, and one needs a hermeneutics of suspicion. What is not said? What is absent? What is hidden? Which heterodox elements contradict the orthodox mainstream of condemnation?
Medieval Irish textual witnesses to 'magic' are complex and sometimes multilayered. Given christian orthodoxy, we expect a dichotomy between saints and spells. Yet we have various Irish textual witnesses in which spells are attributed to saints. 4 Elsewhere, 5 I analyse the tradition that St Brigit is asked for a charm or spell (epaid). 6 Her gift of blessed water can thus be considered a form of 'love magic' and is, therefore, a good case study of the complexity present in this textual tradition. I define love magic as verbal and material instruments with which erotic and affectionate feelings are believed to be aroused or destroyed in a supernatural way. This paper deals with the views of the medieval Irish who wrote penitential and legal texts, and who make mention of religious practices and beliefs that can be clustered under the term 'love magic'.
I. ECCLESIASTICAL RULES
Magic is forbidden in the bible; hence, love magic is listed among the sins in the penitentials. The oldest Irish penitential is that of Finnian, written at some time before 591. 7 It refers to certain beliefs and practices by the term maleficium, literally 'an evil deed', translated by Bieler as 'magic' . Thus the word itself condemns what it describes. Interestingly, love magic is deemed less serious a transgression than magic in general (maleficium) in this penitential. We read this among the following rules: 6. The English words 'charm' (< Latin carmen) and 'spell' (a Germanic word) refer to enchantments of a verbal character; 'charm' also signifies a concrete object, comparable to the concept of amulets (see OED s.v.). Similarly, Irish epaid may refer both to words and objects. is a monstrous sin, but it can be expiated by penance. (Such an offender) shall do penance for six years, three years on an allowance of bread and water, and during the remaining three years he shall abstain from wine and meat. If, however, such a person has not led astray anyone but has given [something] 9 for the sake of wanton love to someone, he shall do penance for an entire year on an allowance of bread and water. If a woman by her magic destroys the child she has conceived of somebody, she shall do penance for half a year with an allowance of bread and water, and abstain for two years from wine and meat and fast for the six forty-day periods with bread and water.
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Those who practise love magic are, in this text, said to be evildoing clerics and evildoing women or sorceresses. Love magic is not deemed to be leading astray or deception and appears to be aphrodisiac. Bieler adds the words 'a potion' in parentheses in his translation; the Latin text does not specify the nature of the object given to obtain love. The term maleficium is implied but not used for this love-inducing object. A variety of things were (rightly or wrongly) believed to be aphrodisiacs: herbs, plants, roots, mushrooms, animal parts, human body hair and secretions, text on parchment, baptismal oil, a communion wafer, or mix-174 Borsje 8. This line reads literally: 'If any cleric (clericus) or if any evildoing woman (mulier malifica; i.e. sorceress) or evildoing man (malificus; i.e. sorcerer) has led someone astray by their evil deed (maleficium; i.e. sorcery)'. Bieler's translation is, however, correct. His edition is based upon Vienna, National Library, lat. 2233 (Theol. lat. 725), c.800, which reads: clericus uel si qua mulier malificacus. Malificacus is a non-existent word. The scribe wrote l-(uel 'or') in the margin of the manuscript. As Anthony Harvey kindly pointed out to me, the scribe intended to write a kind of shorthand for the feminine and masculine forms. We would nowadays write this as malefica, -cus. There is another example of this shorthand in the same manuscript, where the scribe wrote peccatrix, with tor above trix and l-in the margin, hereby meaning peccatrix vel peccator, 'female or male sinner' (Bieler, Penitentials, 86, line 10). I thank Ingrid Sperber, Anthony Harvey and Jane Power for discussing this passage with me. tures of these, and other material.
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It is significant that the item of love magic is preceded by magic in general (maleficium) and followed by abortion by magic (maleficium). There is a similar ordering of things in the penitential of St Columbanus, which is dependent on Finnian's and was written after 591. 12 Destruction by magic (maleficium) is followed by love magic that does not involve destruction, and the paragraph ends with abortion. 13 It differs from Finnian in its focus on gender: Columbanus uses only masculine forms for the performers: Si autem pro amore quis maleficus sit et neminem perdiderit, 14 'If, however, someone is an evildoer/sorcerer for love and he has destroyed no one', after which he lists the different penances for clerics, laymen, deacons and priests. Women are mentioned only in the context of abortion in the phrase concerning someone who has destroyed the birth/bringing forth by a woman (mulieris partum) 'through this' (per hoc; maleficium is implied). We will see below, in the context of the Irish law texts, why the literal wording is important here. We note yet another difference from Finnian who mentioned women performing an abortion on themselves with magic (maleficium), whereas Columbanus refers to 'whoever' (quisque) 15 performs an abortion. In the penitential of Columbanus, this transgression is connected with the previous one; the penance for abortion is an extra punishment added to the penance for love magic. 'Anyone' thus refers to any person from the previously mentioned four kinds of transgressor (clerics, laymen, deacons and priests).
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Love magic is not explicitly mentioned in the Old Irish penitential, dated to the end of the eighth century. 16 If, however, the cluster 'general magic-love magic-abortion' has influenced this penitential, it may be included in a general reference to charms or spells, mentioned after the transgression of abortion. As in the penitential of Finnian, women are here said to be the performers of abortion, although the Old Irish penitential does not refer to supernatural means by which it is done. Various degrees of seriousness are listed for those who cause 'miscarriage of that which she has conceived' (v §6). 17 Sorcery is mentioned in the item immediately following the one on abortion (v §7): Elsewhere, I have argued that the term epaid (pl. aipthi), translated as a charm or spell in DIL, is comparable to the Greek term φα ΄ρµακον; epaid is a supernatural instrument that can destroy, poison, create and heal and that may be accompanied by, or consist of, words of power. 21 The primary meaning of tonnad is 'death'; 22 violent killings in battle are mentioned earlier in v §4 and are not so severely punished as this instance, which seems to deal with deaths brought about by obscure means and accomplished by stealth. Death by poisoning appears to be the transgression here. I mention this instance because there is a certain overlap between the concepts of poison and of spells/charms.
The Old Irish penitential classifies this set of transgressions under the vice 'anger', which makes it reasonable to suggest that what is in question here is the use of supernatural means to harm people. When death ensues it is considered to be as serious a crime as murder. On the other hand, death is not necessarily the outcome. As we will see below, commentaries on law texts refer to experiments with love magic that may inadvertently end in death. This line of thoughtcausing death by inadvertence-may have played a role in the Old Irish penitential as well. We are, however, not certain whether the aipthi in that text refers to love magic or whether such were so understood. The foregoing item on abortion seems to indicate this possibility, in that a similar set of transgressions has been grouped together, as in the penitentials of Finnian and Columbanus. In any case, we are dealing with transgressions in secret.
The final ecclesiastical text on rules of behaviour discussed here is the Old Irish Law of Adomnán.
23 This is not a penitential but a church legal tract that prescribes fines for transgressions (penance is mentioned only in § §33, 35). This text also connects to murder the giving of aipthi to someone. Interestingly, the fines for secret murder should be paid for it:
Mát epthai día n-apallar dabera nech do alailiu, féich dunetáiti ind, 'If it be charms (aipthi) from which death ensues that anyone give to another, the fines of murder followed by concealment of the corpse [are to be paid] for it '. 24 This transgression is part of §46 that deals with deaths caused by unidentified perpetrators. Corpses are presumably found and any evidence pointing to the identity of the murderer is absent. Besides aipthi, mention is made of dubchrecha, literally 'dark raids', 25 and cnáimchrói, which is difficult to translate. It might literally be 'bone-wounds, -blood, -death', but this remains uncertain. 26 Just as in the case of the Old Irish penitential, we are dealing with crimes committed in secret. Hence a method of divination is prescribed to find the culprit. 24. Meyer, 30-31. Ní Dhonnchadha (op. cit. 66) translates: 'Should it be charms from which one dies that anyone give to another, fines for body-concealment for it'.
25. 'secret plunderings' (Meyer), 'secret raids' (DIL), or 'dire mutilations' (Ní Dhonnchadha). 26. Meyer suggests cnáim-chró, but offers no translation; 'dismemberments' is suggested by Máirín Ní Dhonnchadha.
This set of crimes is preceded by a well-known section on capital punishment for women; the law prescribes that women should be sent adrift in a boat as an alternative to the death penalty. Women deserve but should not suffer the death penalty when they kill someone, administer lethal poison (neim), commit arson or dig under a church ( §45).
From the initial cluster of 'magic in general-love magic-abortion', only the first item is present in §46. Whether love magic is included in this crime is not clear. The transgression is gender neutral. Women are associated with killing through poisoning in the previous section.
Considering the textual material presented above, we see that these sources do not give a term for 'love magic'. The Latin texts seem to use maleficium, a general term, meaning 'evil deed', and one used for beliefs and practices associated with the concept of 'magic'. The Irish texts use aipthi, 'charms, spells'. The perpetrators in the Latin texts are clerics and sorceresses (Finnian), or clerics, laymen, deacons and priests (Columbanus). The Irish texts are gender neutral: anyone (nech) may make use of charms or spells. Concerning the outcome of the action the Latin texts refer to love and the Irish ones to death, and we note that poison (tonnad, neim) is mentioned in the immediate context in the latter case. We should be aware, however, that the Latin texts may also imply a mortal danger. Because magic is generally seen as a religious transgression in the medieval christian context, we are inclined to interpret 'destruction' brought about by maleficium as moral corruption. If we look, however, at the verbs used for abortion in these two texts, we realise that 'destruction' may also imply death. Finnian uses decipio, 'to catch, ensnare, entrap, beguile, elude, deceive, cheat', for 'destruction' in the sentences on general magic and love magic and perdo, 'to make away with, destroy, ruin, to squander, dissipate, throw away, waste, lose', in the phrase on abortion. Columbanus uses perdo in the first two cases (magic in general and love magic) and decipio for abortion. The Latin penitentials may, therefore, have been interpreted as referring to death as a result of maleficium as well.
Lastly, we are totally in the dark about the way the supernatural aim was thought to be accomplished. Finnian seems to refer to an object given 'for very enticing love' (pro inlecebroso amore), whereas Columbanus refers to someone who becomes a sorcerer 'for love' (pro amore). The Irish texts seem primarily to imply the giving of an object, and this might have been influenced by the penitential of Finnian, but we should note that do-beir not only means 'gives' but also 'utters, pronounces'. It is, therefore, possible that both the giving of charms and the uttering of spells may be meant by the Irish texts. Secrecy appears to be part of the context of the Irish texts. Both tangible visible objects and invisible words may have been part of the performance by which one tried to influence reality. We will also see this ambiguity in the language of the Irish law texts.
II. VERNACULAR LAWS
Using 'magic' is equally condemned in Senchus már, the best-preserved collection of medieval Irish law, probably organised as a unit c.800. 27 Version (b), the most extensive one, is translated in ALI. It is, however, necessary to make a fresh and literal translation of the relevant items. I give the various versions in synopsis. Small capitals represents law text written in majuscule in the manuscripts; gloss and commentary written in minuscule in the manuscripts is rendered in lower case. 33 The first item in the list of offences that deals with 'supernatural arts' is fubae n-imda. ALI translates this item as 'bed witchcraft', but it literally means 'the [supernatural] attack of a bed'. 34 The meaning of this item in the law text is then explained in the glosses. There is only one gloss in version (a); versions (b) and (c) give the glosses in a different order. I list them below in the order of version (b). What the glosses describe is in fact 'negative love magic', something we find in other European cultures as well. 38 Someone may try to estrange marriage partners and this is purportedly done by 'supernatural arts'. The third party may be a person who desires one partner of the couple or a rejected lover who tries to destroy the relationship. The third party may also be a professional in supernatural matters, hired by the person who expects to gain from the disruption of the relationship. Instead of a third party, the destructive agent may be one of the marriage partners. Women were allowed to have a divorce when their husband was impotent. 39 One of the marriage partners might use 'supernatural arts' for this purpose. The third gloss appears to refer to a third party who wants to estrange the woman from the husband. Gloss 4 in version (b) seems to be misplaced; it has been crossed out and we will encounter it again in the context of the testing of a charm (see below, the glosses on item IV). 40 The fifth gloss is present in all three versions and seems to imply that sorcery was believed to incapacitate the husband, and this may refer to 'supernaturally' induced impotence. What cnamcosait (gloss 6 ) means, is unclear. Cnáim means 'bone', and it should be noted that the long list in the Old Irish law under discussion mentions as its second item i cosait tuilche, 41 'for disturbing the meeting hill' (compare footnote 29). Cosaít signifies 'act of setting at variance; dispute, strife'. If the glosses use the same word, it seems as if the sorcery contains some kind of 'bone
42 This is not certain: cnám means 'gnawing'; the compound could also refer to complaining, nagging, and grumbling. 43 This might refer to the complaints of the couple about their sexual life. On the basis of continental references to negative love magic, 44 however, I suggest that primarily a bone is meant and that this bone might be an object placed in the bed, which may thus be literally the sorcery that is in the bed (gloss ¹). This is the implication of the order of the glosses in version (c), in which cnam cosuit immediately follows gloss ¹, and thus explains what the sorcery in the bed consists of. Therefore, this bone may represent the material form of the attack on the bed (law item I). This object is then believed to create the sexual problems in the bed, i.e. the impotence that the man suffers from (gloss 5 ) , the grounds of which the woman may demand a divorce (gloss ³).
Item II, translated as 'neglecting cohabitation' in ALI, literally means 'the destruction of birth'. It could very well be that this refers to abortion. 45 At this point, we note that the penitentials in Latin literally refer to destroying (perdo, decipio) a birth (partus) when they describe abortion. It may be that abortion was on the mind of the person who wrote the law text. However, the glosses in versions (b) and (c) explain this transgression in a sexual way and connect item II with item I. Item II and its glosses are absent from version (a). Version (b) and (c) 46 are given here in the order of (b):
182 Borsje 44. For instance, Hincmar, archbishop of Rheims (845-82), discusses impotence which he believes to be caused by women who perform supernatural arts. Among things used he mentions the bones of the dead. Catherine Rider (Magic and impotence, 31-38, esp. 33) points out that Hincmar gives more details than the literary sources he uses. The practice of placing objects in, under, or above the bed or in the bedroom that were supposed to induce impotence is mentioned in continental European sources. Marcellus 'Empiricus' of Bordeaux wrote between 395 and 410: Si quem voles per noctem cum femina coire non posse, pistillum coronatum sub lecto illius pone, 'If you wish someone to be unable to have intercourse with a woman at night, put a garlanded pestle under his bed' (ibid. 23-24). See also the widely circulated tract on impotence caused by maleficia, 'spells' (lit. 'evil deeds)', by Constantinus Africanus ( †1087) in his Pantechne ('The total art'), or in Latin Liber pantegni. Constantine, who translated Arabic and Greek medical texts into Latin, appears to have been a Muslim who studied medicine in North Africa; later he became a christian and lived as a monk in Monte Cassino. Constantine mentions several objects that were believed to cause sexual harm. They were put in, above, or under beds, above or under thresholds or were hidden elsewhere in houses, or on the sides of a road. For instance, the testicles and blood of a cock were put under a bed and needles used for the last care of the dead were stuck in a mattress or pillow. Mention is made of letters written in bat's blood, and of nuts, acorns and beansall these were believed to cause impotence (see G. Hoffmann, 'Beiträge zur Lehre von der durch Zauber verursachten Krankheit und ihrer Behandlung in der Medizin des Mittelalters', Janus 37 It is important to translate this item and its glosses literally. If we follow the published translation, we are inclined to identify the husband as the guilty party: he would be guilty of 'neglecting cohabitation' (the ALI translation of collud mbrethi) and 'listlessness' (the ALI translation of a lemad ). 51 The text, however, 49. The reading of (c) is different here: cumung means 'narrow, constricted, close', and gabul is 'crotch'. The translators of ALI seem to have followed version (c) when they translate 'a narrow passage for childbearing' (181). This could indicate magic against women, resulting in vaginismus. This type of magic is seldom found in continental European accounts on impotence magic (see Rider, Magic and impotence, 164). I am not sure whether this is meant by the glossators, for the second part of the phrase does not fit with the first.
50. My translation is based on ALI. 51. ALI i 181.
seems to say something else. Item II on 'the destruction of birth' is explained as making it impossible for the couple to have offspring (glosses 2-3 ). The woman cannot conceive because the man has been rendered impotent (gloss 4 ). Because of this ailment, he does not go to her to have sex with her (gloss 5 ). Last but not least, it is a third party who does the damage, because the glossators connect this item with the previous one (gloss 1 ). The 'just-mentioned thing' that causes the harm may refer to item I, fuba n-imda, 'the [supernatural] attack of a bed', and/or to its last gloss the cosait-bone.
It is possible that this 'supernatural transgression' is also mentioned in a tract on marriage and divorce, 52 Fuba or 'attack' is here explained as 'frightening or intimidating' (fubthad) or as 'cutting off, deprivation or diminution (?)' (fodiubad). The glossator then mentions feis in the sense of 'spending the night, coition', which equals drúis, 'lust'. Consequently, the glossator associates feis with fis (in the dative plural), 'knowledge; occult knowledge', which is the instrument with which the attack (fuba) and the frightening (fubthad) are done. Finally, the glossator mentions the result: the person attacked is made impotent. The instrument, (occult) knowledge presumably pertaining to sex or lust, is then identified as 'sorcery'. The term for this, piseóga, is used in gloss ¹ of Item I for 'sorcery in the bed' as explanation for fubae n-imda, 'the [supernatural] attack of a bed'.
Item III is only extant in version (b). In ALI it is translated as 'carrying love charms'. Literally, however, we should translate 'carrying charms (or spells)'. 'Casting charms (or spells)' is another possible translation, because 'casting, throwing, plying, practising' are further meanings of immarchor. We do not actually know whether these are in fact love charms, although the context seems to argue for it. The preceding items concern procreation, sexuality and sexual violence. Item III is glossed as follows: The glossators indicate that the carrying or casting of spells is a transgression for everybody (gloss ¹). They mention, however, a penalty only when the presence or the use of the charms turns out to be harmful and provided that the harm was done inadvertently or by negligence (anfót, gloss ²). These charms or spells are thus different from the ones described in items I-II, which were believed to be used as an attack and be harmful to procreation. Items I and II represent destructive supernatural arts; item III appears to refer to neutral or positive 'supernatural arts', which are nevertheless forbidden. This second gloss reminds us of the Hiberno-Latin penitentials that were milder of tone and penalty on supernatural arts performed 'for love'. Item IV, rendered in ALI as 'setting a charmed morsel for a dog', literally mentions 'a bad or dangerous morsel', which is given to a dog. 57 The glosses explain why and discuss the consequences. Gloss ¹, the only gloss that version (a) supplies, is absent from version (c). The order of the glosses on item IV in versions (b) and (c) is the same: The glossators appear to connect III and IV by using the term epaid, 'charm, spell', in the commentary on the bad morsel, which is part of III. Version (b) explicitly connects III and IV, by referring to epaid in III as 'it' in gloss ¹ on IV. The edible portion is qualified as something bad or dangerous; the glosses interpret this as something supernatural, referred to as amainse, 'supernatural cunning or craft', in gloss ¹ and gloss 3 ; epaid, 'charm, spell', in gloss 1 and gloss 3 ; felmas, 'enchantment, sorcery; a spell or a charm', in gloss 4 ; and pisóca, 'sorcery', in gloss 5 . By letting a dog eat the morsel, purportedly transformed by supernatural arts, someone tries to find out whether the transformation is effective and possesses supernatural craft (glosses ¹ , 3 ). Apparently, people who perform such tests do not use their own dog but someone else's. Hence, a fine is given to compensate for the damage in gloss ². Another fine based on the absence of the intention to kill is mentioned in gloss 3 : the reason for the test was not to see whether the morsel was lethal but whether it worked in a different way, presumably whether the dog would be aroused to sexual acts. The last gloss concludes with the statement that people are inadvertent when they perform such an unnecessary act (gloss 5 ). Item III thus states clearly that carrying or casting aipthi is an offence. Strictly speaking, we do not know at all whether love charms are meant, but the context seems to imply this. Whether these aipthi are objects or words, or whether words were written or spoken on such an object to transform it into a supernatural tool is also unclear. The commentary is not quite explicit on the illegal character of this act. It names a fine that is applicable only when this act causes harm. Moreover, the intention of the performer is presumed to be innocent. In other words, the commentary is more neutral on the use of charms. If items III and IV are indeed connected, as the glossators imply, we can be sure that an object is meant, because it is something edible in IV. We do not know whether this object was made from parchment, herbs, mushrooms or something else or whether words were spoken to make the edible portion more powerful. The commentary describes the practice of experimenting with the dog as the guinea pig. It is too bad when the dog dies, because that was not the intention. 60 The second law text to be discussed here is part of the collection known as the Heptads or na Sechtae, 'the Sevens'. This collection is, as the previous text, included in Senchus már and consists of legal material arranged in sixty-five groups of seven. It was assembled in the Old Irish period. 61 Heptad 52 deals with seven kinds of woman who were entitled to a divorce because of transgressions by their husbands. 62 These women could leave their marriage whenever they wished 63 and they might take their brideprice with them. 
